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	 	 	 …music	heard	so	deeply	
	 	 	 That	it	is	not	heard	at	all,	
	 	 	 but	you	are	the	music	
	 	 	 While	the	music	lasts	
	



























































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































many	ways,	a	celebration	of	 life	and	a	moment	 in	which	 the	 festive	spirit	 (life)	
overwhelms	and	conquers	the	silence,	stillness	and	solemnity	of	the	Indigenous	
performance.	The	 Indigenous	performers	are	held	 in	a	position	of	 inaction	and	
passivity,	held	outside	of	life,	only	realised	as	spectacle,	a	still	life	suspended	and	
taxidermically	 resurrected	 for	 the	 non-Indigenous	 participants.	 Entering	 the	
dance	 space	 is,	 therefore,	 an	 act	 of	 ontological	 colonisation.	 The	 onset	 of	 the	
EDM,	when	the	beat	first	comes	in,	is	a	bringing	forth	of	the	super-modernity	of	
non-Indigenous	 Australia,	 which,	 once	 again,	 buries	 the	 heavy	 silence,	 the	
invisible	presence	of	Indigenous	Australians.		
	
The	 Indigenous	 performers	 are	 given	 a	 patronising	 dignity,	 brought	 out	 of	




The	 primitives	 are	 also	 heard,	 one	 seeks	 them	 out,	 one	 listens	 to	 them,	 they	 are	 no	
longer	 beasts…One	 had	 buried	 them	 under	 silence,	 one	 buries	 them	 beneath	 speech,		
“different”	speech	certainly,	but	beneath	 the	word	of	 the	day,	 “difference”,	as	 formerly	




In	 the	 Opening	 Ceremony	 Indigenous	 people	 are	 seen	 and	 heard,	 their	
performance	 underwritten	 by	 a	 ritualised	 silence	 and	 solemnity,	 a	 thick	
atmosphere	of	respect	that	the	non-Indigenous	crowd	facilitate.		
	
At	 some	doofs	 I	 have	 seen	 the	 Indigenous	Welcome	 to	Country	performed	not	
only	by	 Indigenous	Australians	but	 also	 Indigenous	people	 from	other	parts	of	
the	 world,	 such	 as	 Canada	 and	 the	 United	 States.	 Here,	 it	 seems	 that	 it	 is	 the	
spectacle	 of	 difference	 that	 is	 more	 important	 than	 a	 respectful	
acknowledgement	 of	 the	 cultural	 significance	 of	 the	 surrounding	 area	 to	 a	
specific	 local	 Indigenous	 group.	Here,	difference,	 puffed	up	 and	 reified,	 is	what	




of	 Indigenous	 Australians	 or	 any	 sense	 of	 authentic	 Aboriginality,	 but	 the	
creation	of	a	non-Indigenous	egalitarian	community	in	nature.	Aboriginality	only	
appears	as	a	kind	of	 reified	difference	 to	be	 flattened	down	and	washed	out	 in	
order	that	the	egalitarian	community	might	emerge	and	enter	the	dance	space.	In	
order	 for	 the	 egalitarian	 community	 to	 emerge,	 difference	 must	 first	
ritualistically	 appear	 and	 then	 disappear.	 The	 sequence	 creates	 a	 clearing	 in	
which	 the	 bush52	at	which	 the	 doof	 is	 held	 can	 once	 again	 become	 the	natural	
home	for	non-Indigenous	Australians.		
	









relationship	 with	 the	 aesthetic	 system	 in	 the	 dance	 space.	 Similarly,	 one’s	
relationship	to	Indigenous	Others	in	the	Opening	Ceremony	is	always	already	a	
relationship	 with	 the	 Other	 as	 aestheticised	 spectacle.	 Here,	 the	 Indigenous	





have	 ended.	The	 seriousness	 and	 solemnity	 found	 in	 the	Opening	Ceremony	 is	
the	seriousness	of	officialdom,	the	official	way	Aborigines	must	be	presented	in	
Australian	 public	 life	 (as	 tragic	 relic	 of	 bygone	 years	 or	 celebrated	 curiosity	
plucked	from	historical	obscurity).	This	seriousness	and	solemnity	is	completely	
at	 odds	with	 the	overall	 frivolous	and	unserious	spirit	 of	 the	 festival,	 but	 yet	 it	
works	as	a	ritualised	moment	that	strengthens	it.			
	
In	 many	 ways	 the	 most	 radical	 act	 would	 be	 to	 break	 this	 mould,	 its	 official	
seriousness	 and	pathos,	 and	allow	 the	audience,	 those	 culturally	 appropriating	
and	dressed	up	in	pseudo-Indigenous	garb,	to	enter	the	Indigenous	performance.	
This	would	perhaps	reveal	the	ridiculousness	of	the	entire	scenario.	However,	in	
the	 Opening	 Ceremony	 the	 official	 moral	 order	 is	 upheld	 and	 the	 Indigenous	








state.	 It	 is	 as	 if,	 because	 Australia	 holds	 no	 enduring	 historical	 identity	 and	
affinity	with	 the	 land,	 the	state	must	 then	adopt	Aboriginal	history	and	culture	
and	 claim	 it	 as	 its	 own.	 As	 Morris	 (1988)	 notes,	 multiculturalism	 ‘represents	
culture	as	 a	 reified	 form	which	exists	outside	power	 relations’	 (p.	71).	 It,	 thus,	
dehistoricises	 and	 depoliticises	 indigenous	 experience.	 The	 particularity	 of	
indigenous	 social	 and	 historical	 experience,	 conquest,	 domination	 and	
dispossession	 is	 ‘reduced	 to	 a	 recognition	 of	 a	 reified	 and	 restricted	 notion	 of	
cultural	particularity’	(p.	72).	This	reification	transforms	Aboriginal	culture	into	
an	 essentialist	 form.	 Importantly,	 Morris	 notes	 how	 this	 ‘aestheticisation’	
constructs	 a	 form	 of	 Aboriginal	 particularity	 that	 is	 compatible	 with	 a	 new	
nationalism	of	multiculturalism.	Thus,	the	state	appropriates	Indigenous	culture	
as	 a	 unique	 aspect	 of	 the	 ‘ancient	 history’	 of	 the	 national	 heritage,	 which	





Where	 Australia’s	 assimilation	 policy	 was	 about	 those	 within	 the	 nation’s	
breadth	letting	go	of	their	cultural	particularities	and	taking	on	a	mono-cultural	
Australian	 way	 of	 life,	 multiculturalism	 is	 presented	 as	 being	 about	 the	
preservation	and	celebration	of	each	cultural	group’s	unique	particularities.	As	
Beckett	 (1988)	 notes,	within	 the	 assimilationist	 vision	 Indigenous	 culture	was	
seen	as	timeless	and	unchanging	and,	importantly,	incapable	of	co-existence	with	
the	 modern	 world	 (p.	 201).	 The	 ‘old	 Aboriginal	 cultures’	 were	 ‘collapsing	
everywhere	under	the	impact	of	white	settlement,	mining	exploitation,	pastoral	
expansion	 and	 the	 effects	 of	 Government’	 and	 the	 ‘old	 Aboriginal	 world’	 was	
‘now	 facing	 its	 final	 twilight’	 (Strehlow	1963,	 p.	 456).	Multiculturalism,	 on	 the	
other	hand,	seeks	to	preserve	traditional	Indigenous	culture	as	an	example	of	the	




Where	 previously	 Indigenous	 Australians	 had	 been	 missing	 from	 the	 national	
consciousness,	 most	 often	 reduced	 to	 the	 native	 flora	 and	 fauna,	 now	
multicultural	 Australia	 reifies	 them,	 putting	 them	 in	 tourism	 commercials,	
putting	 them	 on	 coins	 and	 bringing	 them	 out	 at	 every	 national	 holiday.	 This	
fetishism	of	difference	also	appears	at	bush	doofs.	Even	the	name	of	the	popular	
doof	 Rainbow	 Serpent	 is	 taken	 from	 a	 stock	 Aboriginal	 phrase,	 originally	
referring	 to	 an	 important	 deity	 in	 Indigenous	 cosmology,	 but	 now	 adopted	 by	
non-Indigenous	Australia	any	 time	they	wish	 to	 feign	an	 interest	 in	 Indigenous	













































































































































































































































































































































As	 Deloria	 (1998)	 notes	 on	 the	 dressing	 up	 of	 Native	 Americans	 in	 the	 US,	
playing	 the	 Other	 is	 tied	 into	 the	 assertion	 of	 one’s	 own	 cultural	 ideals.	 For	
Americans,	 “Indianness	 offered	 a	 deep,	 authentic	 aboriginal	 Americanness…To	
play	Indian	has	been	to	connect	with	a	real	Self,	both	collective	and	individual”	
(p.	183).	At	the	bush	doof,	non-Indigenous	Australians	can	dress	up	and	play	as	
Native	 Americans	 and	 Indigenous	 Australians	 and	 all	 amounts	 of	 other	




human	being	 in	 its	natural	stripped	back	 state	 –	 but	 this	 is	 a	 naturalisation	 of	
individualism	and	its	elemental	 ideals	of	 freedom	and	equality	(sameness).	The	




This	 ideal	 sociality	 is	 a	modern	 construct	 imposed	 upon	 human	 alterity	 -	 that	
which	 is	 the	 very	 substance	 of	 human	 sociality.	 As	 I	 discussed	 in	 chapter	 5	 in	
reference	to	Dumont	(1980),	this	artificial	imposition	of	equality	over	hierarchy	
(difference)	 can	 have	 disastrous	 consequences,	 in	 the	 forms	 of	 racism	 and	
discrimination,	 as	 well	 as	 the	 murderous	 purges	 of	 totalitarianism.	 These	
phenomena	 are	 reactions	 to	 the	 suppression	 of	 hierarchy	 within	 modern	
ideology.	As	Dumont	(1980)	noted,	egalitarianism	was	a	radical	shift	away	from	
the	hierarchical	value	systems	that	had	previously	prevailed	throughout	human	
history.	This	 radical	 shift	was	a	 shift	 in	value	 in	which	 the	part	became	valued	
over	 the	 whole.	 This	 shift	 in	 value	 also	 entails	 an	 emphasis	 of	 equality	
(sameness)	 over	 hierarchy	 (difference).	 Thus,	 the	 ideal	 sociality	 within	
egalitarianism	 is	an	egalitarian	sociality	–	an	 individualistic	 coming	 together	of	
radically	equalised	parts.		
	











the	 specific	 practices	 that	 occur	 at	 its	 events.	 The	 egalitarianism	at	 the	doof	 is	
closer	 to	 a	 kind	 of	 neo-liberal	 cosmopolitanism	 than	 the	 egalitarianism	 of	 say	
	 99	
Australian	 nationalism	 (as	 thoroughly	 examined	 by	Kapferer	 2012).	 This	 is	 an	
egalitarianism	 that	 emphasises	 the	 fluidity	 and	 hybridity	 of	 cultural	 identities	
over	 the	 solid	 and	 bounded	 notions	 of	 selfhood	 and	 society	 present	 within	
nationalist	 forms	 of	 egalitarianism.	 As	 Friedman	 (2005)	 notes,	 this	 type	 of	
cosmopolitanism	 is	 intimately	 connected	 to	 ideologies	 of	 globalisation,	
diasporisation	 and	 transnationalism	 and,	 I	 add,	 cannot	 be	 disconnected	 from	
larger	structural	shifts	relating	to	the	emergence	of	what	Kapferer	(2005;	2008)	
has	coined	the	corporate	state	(see	my	notes	for	further	discussion).	At	the	bush	
doof	 groups	 do	 not	 emphasise	 nationalist	 or	 ethnic	 identification	 but,	 instead,	
stress	 the	 mixing	 and	 blending	 of	 identities,	 often	 attempting	 to	 escape	 the	
confines	 of	 rigid	 identities	 by	 indulging	 in	 practices	 of	 losing	 oneself	 and	
becoming	 Other.	 Here,	 non-Indigenous	 Australians	 go	 bush,	 which	 amounts	 to	
wearing	 face	paint	 and	 feathers	 in	 their	hair	 and	 stomping	around	 in	 the	bush.	
Through	this	exoticisation	of	indigenous	people,	non-indigenous	Australians	are	
able	to	seemingly	lose	oneself	and	attain	a	new	sense	of	identity	and	belonging	to	
the	 bush	 landscape.	 Similarly,	 bush	 doofers	may	 practice	 boutique	 camping	or	
glamping	(glamorous	camping)	where	they	are	able	to	have	the	bush	“roughing	
it”	experience	without	giving	up	modern	luxuries	and	amenities.	What	is	stressed	
































































































































In	 some	 ways	 this	 amounts	 to	 what	 Agamben	 (1998)	 refers	 to	 as	 the	
transformation	of	human	life	as	zoe	(bare	life)	into	bios	(the	qualified	life	of	the	
bio-political	subject).	For	Agamben,	within	modernity	zoe	began	to	be	 included	




in	 a	 society’s	 political	 strategies’	 (p.	 3).	 Thus,	 the	 transformation	 from	 bare-
naked	 life	 into	bios	 (the	 citizen	 of	 the	 State)	 entails	 a	giving	over	 of	 zoe	 to	 the	
State.	Here,	zoe	 is	 captured	by	 the	State	apparatus	and	subjectivised	and	made	
into	a	bio-political	subject.	As	Agamben	notes,	the	State	‘assumes	and	integrates	
the	care	of	the	natural	life	of	individuals	into	its	very	center’	(p.	5).	Importantly,	
following	 Foucault,	 Agamben	 notes	 that	 every	 subjectivisation	 brings	 ‘the	
individual	to	bind	himself	to	his	own	identity	and	consciousness	and,	at	the	same	
time,	to	an	external	power’	(p.	5).	For	Agamben,	as	well	as	Foucault,	the	modern	






capacity	 to,	 at	 any	moment,	 return	 the	 citizen	 to	 a	 state	 of	 bare	 life,	which	 he	
defines	as	homo	sacer	(sacred	man),	which	amounts	to	a	human	life	deprived	of	
any	 State	 given	 rights	 and	 liberties	 and	 which	 can	 be	 killed	 with	 impunity.	
Interestingly,	 this	de-subjectivisation,	 this	moment	of	being	outside	 the	State	 is	
an	ever-present	potential	 for	the	citizen	of	the	State.	Thus,	 it	 is	an	outside	state	
inside	 the	 State	 or	 as	 Agamben	 puts	 it	 the	 ‘state	 of	 exception’	 that	 is	 included	
within	the	State’s	sovereignty.	Agamben	goes	as	far	as	stating	that	the	Hobbesian	
conception	of	a	 ‘state	of	nature’	as	a	war	of	all	against	all,	 is,	 in	fact,	a	 ‘principal	
internal	to	the	City’,	in	the	sense	that	‘the	state	of	nature	is	something	like	a	state	
of	exception’,	which	is	 internal	to	the	State	(p.	105).	 It	 is	not	a	return	 to	a	state	

















Rather,	 it	 is	 a	 movement	 of	 the	 bio-political	 subject	 out	 into	 the	 state	 of	
exception,	which	is	a	permanent	potential	of	the	State.	This	is	not	a	return	of	zoe	
(bare	 life),	 but	 is	 rather	 a	 reduction	 of	 the	 bio-political	 subject	 to	 homo	 sacer	
(bare	 life	 that	 can	 be	 killed	 with	 impunity).	 Thus,	 a	 moment	 of	 freedom,	 of	
releasing	bios	out	into	the	wilderness,	is,	at	the	same	time,	an	unshackling	of	the	
citizen	 from	 the	 rights	 and	 liberties	 that	 the	State	 gives	 them.	However,	 I	 note	







The	 true	bare	 life	 that	 is	brought	out	 at	 the	doof	 is	 the	bare	 life	of	 Indigenous	
Australians,	 who	 have	 consistently	 had	 their	 life	 worlds	 transformed	 into	




The	appearance	of	Aborigines	at	 the	bush	doof	as	well	 as	at	national	events	 in	
general	 reveals	 their	 closeness	 to	 the	 Australian	 state	 -	 the	 fact	 that	 since	
settlement	 the	 life	 worlds	 of	 Indigenous	 Australians	 have	 been	 fully	




Similarly,	 as	 Kapferer	 (2012)	 notes,	 the	 Australian	 population	 in	 general	 has	
emerged	from	within	the	state.	The	modern	Australian	state	did	not	emerge	from	
a	multiplicity	of	already	established	settlements	and	communities.	Rather,	these	
emerged	 from	within	 the	machinery	of	 the	 state	 (ibid).	Australian	 society	was,	
thus,	from	the	beginning	of	British	settlement,	a	construct	of	the	state,	a	society	
that	was	always-already	 internal	 to	the	state	(p.	370).	 Importantly,	as	Kapferer	
notes,	 this	all-embracing	character	of	the	Australian	state	was	influential	 in	the	
development	of	‘an	internal	discourse	of	opposition	to	the	state’	(p.	ibid).	This	is	
apparent	 in	 nationalist	 myths,	 such	 as	 the	 pioneers,	 bushrangers	 and	 Anzacs	
who	 each	 embodied	 an	 overt	 disregard	 for	 authority	 and	 artificial	 social	 and	








as	 bare	 life	 and	 as	 a	 bio-political	 facticity,	 something	 that	 can	 always	 be	
subjectivised	(given	subjectivity)	or	reduced	to	bare	life	at	any	moment.		
	
The	 modern	 individual	 emerges	 within	 the	 modern	 state	 as	 a	 subject,	 as	 an	
Individual	imbued	with	the	rights	of	man	(liberty	and	equality).	The	nakedness	at	
the	 bush	 doof	 amounts	 to	 a	 stripped	 back	 individualism	 where	 the	 absolute	
moral	 value	 of	 the	 individual	 in	 nature	 is	 revealed.	 Here,	 nakedness	 (just	 like	
Aboriginality)	 comes	 to	 represent	 a	 lost	 egalitarian	 state	of	nature58.	 Stripping	
back	is,	thus,	not	a	relinquishing	of	modern	ideals,	a	regression	to	bare	life,	but	is,	
rather,	 a	mystification	 of	 them.	 Further,	 it	 is	 a	mystification	 of	 that	which	 the	
State	gives	over	 to	 the	modern	 individual	 through	 its	 subjectivisation	 from	zoe	
into	 bios,	which	 is,	 at	 the	 same	 time,	 a	mystification	 of	 the	 citizen’s	 subjection	
	 104	






individual	 as	 a	 bio-political	 animal	 incubated	 inside	 a	 human	 zoo.	 This	 human	
zoo	 is	 the	modern	 State	 that,	 as	 both	 Kapferer	 (2012)	 and	 Lines	 (1991)	 have	
noted,	 has	 always-already	 been	 the	 reality	 for	 modern	 Australians,	 a	 nation	
created	 as	 an	 experiment	 of	 the	modern	 state.	Here,	 the	Australian	 egalitarian	




timelessness	 and,	 thus,	 survives	 the	 State	 is,	 in	 fact,	 a	 totalised	 idea	 of	 the	
Australian	 State,	which	 itself,	 as	 Kapferer	 (2012)	 notes	 is	 an	 all-encompassing	
and	 totalising	entity	 (p.	369).	The	bush,	 as	 a	modernist	 creation,	 is	 akin	 to	 the	
modernist	 state	 of	 nature,	 which,	 according	 to	 Agamben	 (1998),	 is	 a	 state	 of	
exception	 internal	 to	the	State	 itself,	where	the	State	has	the	capacity	to	realise	
itself	as	a	 totalising	(totalitarian)	entity.	 Importantly,	 this	 idea	of	an	egalitarian	
state	of	nature	 that	we	find	 in	the	myth	of	 the	bush	entails	a	 totalised	 image	of	
the	 State’s	 populace,	 the	 nation,	 which	 amounts	 to	 an	 inclusive	 vision	 of	
egalitarian	oneness	that,	at	the	same	time,	pushes	out	difference	through	specific	
exclusionary	discourses	and	practices59.	Here,	the	bush	legitimates	the	State	as	a	
totalising	 entity	 that	 must	 flatten	 down	 difference	 in	 order	 to	 bring	 forth	 the	
egalitarian	 community	 in	 nature.	 In	 other	 words,	 the	 embrace	 of	 egalitarian	
community	 in	 the	bush	 is,	at	 the	same	time,	 the	embrace	of	 the	State	as	an	all-
encompassing	 entity,	 as	well	 as	 an	 embrace	 of	 its	 egalitarian	 (flattening;	 both	
inclusive	and	exclusionary)	capacities.		
	
Here,	 the	 inclusivity	 of	 egalitarianism	 has,	 throughout	 Australian	 history,	
included	with	it	the,	at	times	violent,	exclusion	of	difference,	which	the	Australian	
state	 itself	 has	 perpetuated	 and	 legitimated.	 In	 Australia,	 the	 egalitarian	
community,	which	is	realised	within	the	State,	has	depended	on	a	perpetual	state	
of	 exception	 and	 exclusion	 for	 those	 who	 cannot	 be	 flattened	 into	 egalitarian	
sameness.	This	 is	 the	exclusionary	potential	 latent	within	 the	egalitarianism	of	
the	modern	State.	For	some	it	gives	them	modern	subjectivity	and	along	with	it	
modern	rights	and	liberties,	but	for	others	it	can	reduce	them	to	a	state	of	bare	
life	 at	any	moment.	At	 this	 level,	 if	 the	bush	doof	 is	a	celebration	of	egalitarian	
community	in	nature	and,	thus,	modern	ideals	of	liberty	and	equality,	then	it	is,	




wipes	 off	 their	 war-paint	 and	 sheds	 difference	 to	 reveal	 a	 naked	 egalitarian	
nature	is,	at	the	same	time,	revealing	their	intimate	encompassment	by	the	State,	





At	 the	 bush	 doof,	 nakedness	 is	 symbolic	 of	 a	 transformation	 from	 imposed	
societal	 structure	 (dress	 or	 “role”	 and	 “mask”)	 to	 nature	 and	 authentic	 human	
being	 (nakedness).	 However,	 this	 state	 of	 nakedness	 is	 not	 a	 return	 to	 nature,	









The	 animal,	 therefore,	 is	 not	 naked	because	 it	 is	 naked.	 It	 doesn’t	 feel	 its	 own	nudity.	
There	is	no	nudity	“in	nature”.	There	is	only	the	sentiment,	the	affect,	the	(conscious	or	
unconscious)	experience	of	existing	 in	nakedness.	Because	 it	 is	naked,	without	existing	




because	 they	 are	 always-already	 aware	 of	 nakedness	 and	 spend	 their	 lives	
moving	in	and	out	of	dress	and	undress	(modesty	and	shame)	but	never	entering	
a	 state	of	nudity	 (p.	374).	This	 is	 in	 sharp	 contrast	 to	 the	animal	 that	 exists	 in	
non-nudity	because	it	is	nude,	as	opposed	to	the	human	being	who	is	conscious	
of	 nudity	 but	 can	 never	 become	 naked	 in	 the	 sense	 that	 the	 animal	 can.	 The	
female	 doofer	 who	 covers	 over	 her	 nudity	 in	 black	 plastic	 tape	 is	 enacting	 a	

































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































































As	Lines	 (1991)	notes,	 the	 founding	of	Australia	 in	1788	coincided	with	 the	 Industrial	
Revolution	 in	Britain.	 According	 to	 Lines,	 this	 has	meant	 that	 settler	Australians	 have	
had	 no	 history	 of	 living	 with	 the	 land	 (in	 the	 bush)	 before	 industrialisation	 and	 no	
consciousness	 of	 making	 the	 land	 a	 home	 before	 the	 invention	 of	 technological	
civilisation	 (p.	 xvi).	 Instead,	 the	 modern	 Australian	 nation	 has	 been	 always-already	
accustomed	 to	 ‘a	 highly	 contrived,	 dynamic	 habitat	 of	 expanding	 settlement	 and	
relentless	invasion	of	the	bush’	(p.	xvi).	White	Australia	has,	thus,	no	experience	of	the	
Australian	 bush	 outside	 of	 industrialisation.	 The	 experience	 of	 the	 bush	 is,	 thus,	




and	 the	 Lindsays	 lived	 the	 majority	 of	 their	 lives	 not	 in	 rural	 settings	 but	 in	 coastal	
cities,	such	as	Sydney.	As	Davison	notes,	this	flight	into	the	bush	was	‘a	retreat	from	the	
evils	of	industrialism,	class	conflict	and	cosmopolitanism,	in	short,	from	the	complexities	
and	 compromises	 of	 modernity’	 (p.	 10).	 In	 many	 ways,	 this	 is	 also	 what	 bush	 doof	
participants	 are	 fleeing	 in	 their	 travels	 out	 bush.	 Watson	 (2016)	 notes	 that	 the	
ontological	distance	between	the	bush	myth	and	the	urban	realities	of	those	who	have	







with	 those	 participating	 in	 it	 being	 largely	 Australians	 possessing	 an	 egalitarian	
imaginary,	thus,	becomes	a	site	of	egalitarian	nature.		
	
58	Cohn	(1957)	traces	the	notion	of	a	‘State	of	Nature’	back	to	the	ancient	Greeks,	noting	
that	in	the	third	century	B.C.	the	Greek	Stoics	were	‘vigorously	affirming	that	all	men	
were	brothers	and	moreover	that	all	were	by	nature	free	and	equal’	(pp.	188-189).	
Interestingly,	Cohn	situates	Stoicism	within	a	Chaldean	astrology	that	placed	a	unique	
importance	to	the	sun-god	‘who	was	celebrated	as	pre-eminently	generous,	benevolent	
and	above	all	equitable’	(ibid).	As	Cohn	notes,	in	‘the	universal	diffusion	of	light	by	the	
sun’	the	Stoics	saw	‘the	supreme	example	of	social	justice	and	even	of	community	of	
goods’,	which	soon	became	and	remained	a	common	theme	in	subsequent	egalitarian	
imaginaries	(ibid).	Further,	many	of	these	proto-egalitarians	practiced	forms	of	ritual	
nudism	(p.	180).	Here,	sun	worship	and	nudism	are	underlined	by	an	egalitarian	
ideology	that	emphasises	a	return	to	a	state	of	natural	innocence,	liberty	and	egalitarian	
sociality.	
	
59	Here,	one	thinks	of	the	2007	Northern	Territory	Intervention	where	Indigenous	
Australians	have	been	subjected	to	a	permanent	state	of	exception,	from	which	the	
Australian	state	is	able	to	gain	a	totalised	sovereignty	over	the	very	bare	life	of	
Indigenous	Australians,	subjecting	them	to	exceptional	disciplinary	technologies	(see	
Lattas	&	Morris	2010).	As	Lattas	&	Morris	note,	this	type	of	disciplining	and	social	
engineering	of	Indigenous	Australians	by	the	State	has	a	long	history	within	Australia.		
	
60	I	note	that	the	dichotomy	within	Australian	egalitarianism	between	city	and	bush,	
which	legitimates	the	idea	of	an	egalitarian	community	in	nature	is	not	a	simple	nature-
culture	dualism,	which	many	scholars	have	rightly	identified	as	a	staple	of	modern	
ideology	(Descola	2013;	Ingold	2000;	Latour	1993).	Rather,	as	Kapferer	(2012)	notes,	
Australian	egalitarianism	treats	the	bush	as	a	more	authentic	and	natural	state	of	
society.	Kapferer	notes	how	egalitarianism	stresses	a	unity	of	humankind	with	nature	
and	of	an	authentic	order	being	founded	in	this	unity	with	nature	(p.	143).	When	
egalitarian	individuals	dwell	together	in	nature	they	are,	at	the	same	time,	bringing	forth	
the	mythic	idea	of	a	natural	egalitarian	community	outside	of	the	state	and	society	and	
in	nature.		
	
61	Kramer	(1981)	notes	how	Western	tonal	music	(of	which	EDM	is	a	type)	is	‘always	in	
motion	toward	tonic	resolution’	(p.	539).	This	sense	of	motion	is	of	course	virtual	and	
created	by	the	hierarchical	relations	between	a	track’s	dynamics,	but	it	is	certainly	
experienced	by	the	listener	as	motion.	Kramer	notes	how	people	who	have	learnt	to	
listen	to	tonal	music	sense	this	motion	intuitively	in	the	‘motion	of	tones	in	a	melody,	
motion	of	harmonies	toward	cadences,	rhythmic	and	metric	motion,	and	dynamic	and	
timbral	progression’	(p.	540).	As	Kramer	notes,	tonal	music	‘is	never	static	because	it	
deals	with	constant	changes	of	tension’	(p.	540).	Kramer	notes	how	this	intuitive	
listening	for	the	motion	in	tonal	music	is	developed	in	people	from	an	early	age,	with	
most	of	this	learning	occurring	subconsciously	(p.	540).	Kramer	also	notes	how	this	type	
of	listening	has	become	comfortable	for	Westerners	as	its	implied	linearity	‘corresponds	
to	many	goal-oriented	processes	of	life’	in	the	West	(p.	540).	Here,	the	linearity	of	tonal	
music	matches	the	linearity	of	time	experienced	by	Westerners	in	their	everyday	lives,	
whether	within	clock-time	or	calendar	time.		
	
62	Deleuze	(1989)	notes	the	use	of	non-professional	actors	in	Italian	Neo-Realism	
cinema,	as	well	as	‘what	might	be	called	professional	non-actors,	or,	better,	‘actor-
mediums’,	capable	of	seeing	and	showing	rather	than	acting,	and	either	remaining	dumb	
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or	undertaking	some	never-ending	conversation,	rather	than	replying	or	following	a	
dialogue’	(p.	20).		
	
63	Susanne	K.	Langer	(1953)	notes	that	music	creates	a	virtual	time	that	is	‘completely	
incommensurable	with	the	progress	of	common	affairs’	(p.	109).	For	Langer,	musical	
duration	is	‘an	image’	of	time	as	it	is	lived	and	experienced	outside	of	music.	Langer	
notes	that	the	‘semblance	of	this	vital,	experiential	time	is	the	primary	illusion	of	music’	
(ibid).	Here,	the	sonorous	elements	of	music	move	in	relation	to	each	other	in	relation	to	
this	virtual	imaging	of	experiential	time,	which	is	based	on	passages	of	sensibilities,	
tensions	and	emotions.	Music	makes	this	time	audible	and	the	form	and	continuity	of	
this	experiential	time	sensible	-	drawn	out	in	the	senses	activated	in	music	(p.	110).		
	
64	Interestingly,	Kapferer	(1997)	notes	that	Cartesian	dualism	is	not	merely	a	product	of	
Western	cosmological	assumptions	that	are	grounded	in	the	history	of	Western	
philosophical	and	scientific	thought	(p.	328).	Kapferer	notes	that	Cartesian	dualism	is	in	
fact:	
…a	distinct	historical-ideological	formulation	of	what	Husserl	(and	Heidegger	following	him)	
refers	to	as	the	“natural	attitude”	and	states	is	part	of	the	intentionality	or	thrownness	of	human	
beings	toward	the	horizons	of	their	existence	as	a	function	of	which	they	become	aware	of	
existence,	become	progressively	more	conscious	beings,	and	as	human	beings	become	
interpreting	and	self-interpreting.	That	is,	it	is	because	human	beings	emerge	in	consciousness	as	
a	function	of	their	projection	toward	the	world	and	activities	in	it	–	transcend	their	bodies	in	the	
world	–	that	they	conceive	of	the	mind	and	consciousness	as	something	separate	from	the	body	
and	also	as	capable	of	transcending	the	world.	By	acting	in	the	world,	human	beings	escape	the	
limitations	imposed	by	their	physical	bodies	and	therefore	come	to	conceive	of	their	minds	as	
detachable	from	their	bodies.	(Kapferer	1997,	The	Feast	of	the	Sorcerer:	Practices	of	Consciousness	
and	Power,	p.	328)	
	
65	Schrader	(2018)	discusses	Andrei	Tarvovsky’s	use	of	long	takes	as	exemplifying	his	
use	of	time	in	itself.	As	Schrader	notes,	for	Tarkovsky	‘time	was	not	a	means	to	a	goal.	It	
was	the	goal’	(p.	8).	Ordinarily	long	takes	are	used	in	line	with	the	narrative	structure	
and	‘are	about	“getting	there”	–	telling	a	story,	explaining	an	action,	evoking	an	emotion’	
(p.	8).	Whereas,	for	Schrader,	Tarkovsky’s	long	takes	were	about	“being	there”	in	a	
meditative	sense	of	experiencing	time	in	itself	(outside	of	movement	or	action).		
		
66	In	a	long	EDM	set,	listeners	do	not	necessarily	follow	along	to	the	strict	metrical	
spacing	of	time	linearly	but,	instead,	get	lost	in	the	recurring	multifarious	layers	of	
music,	which	ebb	and	flow	throughout	the	set.		
	
Butler	(2001)	notes:	
…although	almost	all	EDM	can	be	transcribed	in	4/4	(or,	less	commonly	2/4),	the	ways	in	which	
the	music	is	layered,	in	combination	with	its	persistent	repetition	of	rhythmic	patterns	over	long	
spans	of	time,	encourages	the	listener	to	attend	to	the	periodicies	of	individual	layers	rather	than	
focusing	on	how	these	layers	deviate	from	a	single	underlying	structure.	(Butler	2001)	
	
67	For	Deleuze,	the	cinema	of	the	movement-image	is	predominated	by	Western	
rationalism,	where	movement	is	logically	imaged	as	a	narrative	succession	of	shots	or	
actions.	This	highly	rationalised	imaging	of	movement	is	ascribed	to	a	highly	rational	
sensory-motor	schema	and,	I	might	add,	Western	habitus.	The	movement-image	and	the	
sensory-motor	schema	are	tied	to	the	Western	Self’s	stable	ontological	footing	in	the	
world.	In	the	post-war	period	these	linkages	are	slackened.		
	
As	Flaxman	(2000)	notes:		
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For	Deleuze,	this	old	order	of	things	is	irremediably	deregulated	by	World	War	II	and	its	
collateral	destruction	of	“illusions”;	not	only	is	“this	world”	far	from	the	best	possible	one/but	its	
abominations	seem	to	have	been	perpetuated	by	precisely	the	very	sensory-motor	schema	that	
was	supposed	to	have	produced	a	happy	ending.	(Flaxman	2000,	The	Brain	Is	the	Screen,	p.	5)	
	
In	post-war	cinema	there	is	‘no	longer	nay	good,	any	justifiable,	reason	for	the	rational	
linkage	of	images,	and	so	the	cinema	undergoes	remarkable	mutation’	(p.	5).	Hence,	we	
arrive	at	the	time-image	and	a	cinema	of	seers	and	not	subjects.		
	
68	The	break	is	in	some	ways	similar	to	Deleuze’s	(1994)	notion	of	the	caesura,	which	
splits	up	the	clear	succession	(spatialisation)	of	time	from	beginning	to	end	and	
displaces	both	segments	(beginning	and	end)	through	disjuncture.	Here,	time	is	thrown	
‘out	of	join’	and	split	into	unequal	parts	that	no	longer	relate	to	one	another	(p.	86).	This	
is	what	the	break	does	where	the	continuity	of	the	track	is	ruptured	into	an	
overwhelming	absence	of	sound	that	does	not	relate	metrically	to	the	other	segments	of	
the	track,	which	have	been	thrown	out	of	joint.		
	
69	Benoit	Mandelbrot	(1982)	notes	that	fractal	geometry	is	the	geometry	of	natural	
objects.	Mandelbrot’s	hypothesis	is	that	fractal	geometry	is	to	be	found	among	the	
spatial	forms	and	temporal	properties	of	natural	objects	and	systems.	However,	as	Orly	
R.	Shenker	(1994)	notes,	the	spatial	dimension	of	Mandelbrot’s	hypothesis	is	wrong	in	
that	it	presents	fractals	as	forms	and	not	processes,	which	is	how	they	are	found	within	
nature.	Fractals	are	‘geometrically	abnormal’	and	are	not	‘geometrical	objects’	but	better	
viewed	as	processes	that	are,	as	Shenker	notes,	‘ontologically	and	epistemologically	
even	more	problematic	than	irrational	numbers’	(p.	969).	Further,	the	ways	in	which	
fractals	are	mathematically	generated	and	the	ways	in	which	the	computer	images	
fractal	processes	as	geometric	objects	is	inherently	contradictory.	Shenker	also	notes	
that	these	fractal	forms	are	‘embedded	in	essentially	non-isotropic	abstract	spaces’	that	
are	not	found	within	the	natural	world	(p.	969).	Computer	generated	fractals,	therefore,	
do	not	present	us	with	a	direct	vision	of	fractal	processes,	so	much	as	an	imaging	of	
them,	a	snapshot	fixed	in	space-time.	I	note	that	if	the	fractal	does	not	so	much	take	the	
human	into	a	vision	of	nature	in	itself,	it	does	give	a	techno-vision	that	is	completely	
filtered	and	structured	by	the	technology	that	creates	its	imaging.	Through	the	fractal	
the	human	may	not	be	exposed	to	an	objective	nature	beyond	the	human	but	they	are	
exposed	to	a	technological	sublime	given	to	them	by	technology	itself	(see	Nye	1994).		
	
70	The	interesting	thing	is	with	all	of	this	talk	of	the	environment,	there	is	very	little	
actual	engagement	with	one’s	surrounding	environment	(both	animal	and	plant	life)	
while	attending	a	doof.	Even	in	the	aesthetic	world	itself,	it	is	the	artificial	and	electronic	
forms	that	are	valued	over	more	natural	forms,	such	as	the	surrounding	flora	or	fauna.	
At	the	doof	it	is	all	about	a	surrounding	multimedia	world	created	that	is	completely	
detached	from	the	environment	that	actually	surrounds	people.	This	I	contrast	to	social	
worlds	where	aesthetics	are	intimately	connected	to	the	environment	surrounding	them	
(see	Feld	2012).	Further,	it	is	ironic	that	many	of	the	EDM	genres	played	at	bush	doofs,	
particularly	psytrance,	chillout	and	ambient,	will	incorporate	various	field	recordings	of	
environmental	sounds	while,	at	the	same	time,	being	cut	off	from	the	natural	acoustic	
environment	of	the	doof,	literally	silencing	it	through	sheer	volume	alone.		
	
71	Alongside	this	trend	towards	conscious	clubbing	there	is	also	a	push	towards	pill	
testing	at	festivals	in	general	as	well	as	recent	government	crackdowns	on	drug	use	at	
festivals.	An	example	of	this	is	the	recent	NSW	government	regulations	for	festivals,	
where	festivals	will	now	be	required	to	apply	for	specific	liquor	licences	with	these	
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licences	being	approved	or	denied	by	a	panel	of	experts,	‘envisaged	to	include	NSW	
Health,	NSW	Police,	NSW	Ambulance	and	Liquor	and	Gaming	NSW’	(The	Guardian	
2019).	Further,	festival	organisers	will	be	charged	with	‘a	“user	pay”	bill	for	mandatory	
police,	medical	and	ambulance	presence	at	their	events’	(Loomes	2019).	There	are	
examples	of	festivals	being	charged	up	more	than	$100,000	for	policing	services	
(Gregoire	2018).	Festivals	will	also	need	to	be	accessed	by	a	‘risk	matrix’	that	will	
categorise	festivals	according	to	a	set	of	criteria	set	by	the	Office	of	Liquor	and	Gaming,	
with	‘mandatory	charges	for	services	deemed	necessary	to	the	new	licences’	(Loomes	
2019).	Thus,	the	more	risky	a	festival	is	the	more	they	will	be	charged	to	meet	said	
criteria.	According	to	leaked	reports,	any	event	that	has	a	capacity	over	2000	people	and	
that	has	multiple	musical	acts	performing	will	be	classified	as	a	‘festival’	and	will	be	
subject	to	the	new	regulations	and	charges	(Loomes	2019).	In	order	to	pay	for	the	fees	
many	festivals	will	increase	ticket	pricing,	meaning	that	the	attendees	will	collectively	
split	the	bill.	Recently	the	doof	PSYFARI	announced	that	it	was	cancelling	its	2019	event	
as	it	would	otherwise	need	to	charge	attendees	$500	per	ticket	in	order	to	afford	the	
licencing	fees	(Loomes	2019).	With	increased	ticket	prices	large-scale	may,	in	future	
years,	become	elite	events	in	which	only	those	of	a	particular	class	will	be	able	to	afford	
to	attend	such	events.	This	may	also	cause	more	doofers	to	turn	towards	smaller	scale	
DIY	doofs,	which	often	already	evade	licencing	regulations	through	secrecy	and	size.		
	
72	A	happening	is	a	type	of	performance	art	that	stages	a	situation,	inside	of	which	a	
performance	takes	place	that	relies	heavily	upon	improvisation	as	well	as	audience	
participation.	The	happening	originated	in	the	late	1950s	but	soon	became	synonymous	
with	any	kind	of	countercultural	gathering	that	was	characterised	by	creative	play	and	
spontaneity.	Happenings	also	occur	at	bush	doofs.		
	
One	informant	described	to	me	a	staged	situation	at	a	bush	doof	that	could	be	described	
as	a	happening:		
….there	was	this	Splash	theme	camp	and	Splash	was	basically	like	human	wash	instead	of	car	
wash,	so	you	would	go	and	get	hosed	down	and	brushed	down	with	a	massive	brush	and	its	just	
hilarious	and	heaps	of	naked	people	and	perfect	for	a	doof….		
	
Kaprow72	(1961)	himself	defined	happenings	as:	
	…events	that,	put	simply,	happen.	Though	the	best	of	them	have	a	decided	impact	–	that	is,	we	
feel,	“here	is	something	important”	–	they	appear	to	go	nowhere	and	do	not	make	any	particular	
literary	point.	In	contrast	to	the	arts	of	the	past,	they	have	no	structured	beginning,	middle	or	
end.	Their	form	is	open-ended	and	fluid;	nothing	obvious	is	sought	and	therefore	nothing	is	won,	
except	the	certainty	of	a	number	of	occurrences	to	which	we	are	more	than	normally	attentive.	
They	exist	for	a	single	performance,	or	only	a	few,	and	are	gone	forever	as	new	ones	take	their	
place.	(Kaprow	1961,	Happenings	in	the	New	York	Scene,	pp.	16-17)	
	
Kaprow’s	happening	was	heavily	influenced	by	John	Cage’s	immersive	soundscapes	and	
proto-happenings	that	he	developed	while	teaching	at	the	experimental	art	school	Black	
Mountain	College	in	the	1950s.	
	
73	The	acid	tests	were	a	collection	of	performances	put	on	by	Ken	Kesey	and	the	Merry	
Pranksters	in	the	1960s	that	involved	the	use	of	various	drugs,	particularly	LSD,	
alongside	various	multimedia	surrounds	that	most	often	consisted	of	psychedelic	rock	
music,	black	lights	and	liquid	light	shows	and	much	dancing.		
	
Interestingly,	Ken	Kesey	(a	member	of	the	Pranksters)	was	a	participant	of	the	infamous	
MK	Ultra	Experiments	undertaken	by	the	US	Government	in	the	1950s,	which	mixed	
psychedelic	drugs,	music	and	lightshows	with	anti-fascist	mind-control	techniques.	It	
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was	these	experiments	that	would	influence	the	Acid	Tests	that	he	and	the	Pranksters	
would	invent	a	decade	later.	Here,	we	can	see	the	association	of	drugs,	music	and	
lightshows	with	altered	states	of	consciousness	tied	to	the	US	government’s	Cold	War	era	
experimentation	upon	its	citizens.	As	Turner	(2013)	details,	the	psychedelic	surround	
(of	both	the	Acid	Tests	and	our	contemporary	era)	emerges	out	of	this	Post-WW2	
military-industrial	complex.		
	
74	The	Human	Be-In	occurred	in	Golden	Gate	Park	San	Francisco	in	1967.	As	Weinstein	
(2015)	notes,	the	Be-In	was	a	‘day	in	the	park,	with	lots	of	people,	lots	of	music,	some	
speeches	and	poetry,	and	lots	of	drugs…free	to	everyone’	(p.	122).	Be-In	was	a	phrase	
taken	from	the	Sit-Ins	of	the	civil	rights	movement	(p.	123).	Its	purpose	was	to	bring	
together	like-minded	hippies	to	be	together	in	the	same	space,	sharing	key	
countercultural	ideas,	such	as	empowerment,	self-expression,	communal	living,	and	a	
general	universal	humanism.	It,	in	many	ways,	marked	the	start	of	the	Summer	of	Love	
and,	as	Turner	(2013)	notes,	the	transition	of	the	counterculture	from	a	focus	on	politics	
to	the	politics	of	consciousness.	Here,	the	counterculture	became	less	interested	in	the	
social	and	political	issues	occurring	within	their	own	nation	and	more	interested	in	
personal	empowerment	and	self-experimentation,	often	involving	psychedelic	
multimedia	and	drugs.	Here,	the	counterculture	exchanged	political	activism	for	
passivity	and	interactivity	within	the	psychedelic	surround.		
	
In	many	ways,	the	politics	of	consciousness	was	a	reaction	to	the	1950s	fears	of	fascist	
brain	washing.	In	the	1950s,	after	the	Korean	War	had	ended,	stories	emerged	about	US	
prisoners	of	war	being	subjected	to	Chinese	brainwashing	techniques.	The	term	
brainwashing	was	first	proposed	by	CIA	propagandist	Edward	Hunter	to	describe	these	
supposed	techniques,	with	‘brain-wash’	being	a	literal	translation	of	the	Chinese	phrase	
his	nao,	meaning	to	‘wash	brain’	(Crist	2015).	
	
The	counterculture	used	the	multimedia	surround	and	other	technologies	of	
consciousness	(including	LSD,	geodesic	domes	and	float	tanks)	to	align	their	psyches,	
not	towards	a	community	of	democratic	personalities	but	towards	a	unified	and	
universalised	psychedelic	consciousness	(of	oneness).	Where	the	state	sought	to	fortify	
democratic	citizens	against	fascist	brainwashing	through	multimedia	surrounds	and	
experiments	like	Project	Artichoke	and	MK	Ultra,	the	counterculture	sought	to	
transcend	both	democratic	and	fascistic	interventions	through	psychedelic	technologies.	
However,	as	I	have	noted,	these	psychedelic	technologies	had	their	own	fascistic	
dynamics,	which	the	counterculture,	in	many	ways,	did	not	transcend.		
	
75	The	notion	of	the	oceanic	comes	from	Romain	Rolland	(1927)	in	a	letter	he	penned	to	
Sigmund	Freud	(1994),	describing	it	as	the	‘spontaneous	religious	feeling	or,	more	
exactly,	religious	sensation’	that	was	the	foundation	of	all	religious	experience	(p.	264-
266).	Rolland	described	this	experience	as	‘the	sensation	of	the	“eternal”	(which	may	
very	well	not	be	eternal,	but	simply	without	perceptible	limits,	and	in	that	way	oceanic)’	
(ibid).	In	Civilisation	and	its	Discontents,	Freud	(1994)	describes	Rolland’s	oceanic	feeling	
as	‘the	source	of	religious	spirit	and	is	taken	hold	of	by	the	various	Churches	and	
religious	systems,	directed	by	them	into	definite	channels,	and	also,	no	doubt,	used	up	in	
them’.	Freud	further	notes	that	one	‘may	rightly	call	oneself	religious	on	the	ground	of	
this	oceanic	feeling	alone,	even	though	one	reject	all	beliefs	and	all	illusions’	(KL.	29-31).	
Like	Durkheim’s	notion	of	collective	effervescence,	the	oceanic	is	akin	to	a	universal	
human	state	that	is	at	the	base	of	all	religious	experience,	a	state	of	submersion	and	
what	we	might	call	ego-death	(the	loss	of	the	individual	ego	within	the	holistic	swell	or	
collective	consciousness).	Importantly,	Freud	does	not	settle	with	Rolland’s	
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understanding	of	the	oceanic	–	as	the	universal	base	of	all	religious/mystical	experience.	
Rather,	Freud	describes	it	as	a	type	of	regression	of	the	individual	back	into	a	‘primitive	
ego-feeling’	that	is	preserved	within	people	from	infancy.	Freud	notes	how	newborn	
children	do	not	at	first	separate	their	ego	from	the	outside	world	(KL.	63-67).	They	are	
instead	at	one	with	the	forces	of	sensation	and	affect	that	flow	towards	the	infant	from	
the	outside	world	(ibid).	Gradually	the	infant	learns	what	is	inside	(the	organs	and	the	
sensations	they	conjure)	and	what	is	outside	of	him/herself	(Freud	discusses	the	
mother’s	breast	as	a	stimuli	that	becomes	externalised	from	the	ego	as	it	is	temporally	
removed	from	the	infant	and	summoned	back	only	through	the	infant’s	cry).	Eventually	
the	infant	is	able	to	detach	the	ego	from	the	mass	of	sensations	and	to	recognise	a	world	
outside	of	himself/herself	(ibid).	For	Freud,	this	atomisation	of	the	ego	coincides	with	
the	development	of	the	infant.			
	
Therefore,	as	Freud	notes:	
Our	present	sense	of	self	is	thus	only	a	shrunken	residue	of	a	far	more	comprehensive,	indeed	all-
embracing	feeling,	which	corresponded	to	a	more	intimate	bond	between	the	ego	and	the	world	
around	it.	(Freud	1994,	Civilisation	and	its	Discontents,	KL.	76-82)	
	
For	Freud,	the	oceanic	feeling,	if	it	exists	at	all,	is	a	return	to	this	all-embracing	state	of	
‘unlimited	narcissism’	(as	Freud	calls	it)	where	there	is	no	sense	of	detachment	of	the	
ego	from	the	outside	world	(ibid).	Importantly,	Freud’s	notion	of	unlimited	narcissism75	
seems	to	fit	the	individualistic	understanding	of	sociality	I	have	been	discussing,	where	
the	unified	part	extends	itself	outwards	into	a	flattened	out	social	field,	devouring	
difference	and	reaching	towards	absolute	and	unlimited	totalisation.	Here,	ego-death	
does	not	amount	to	the	loss	of	the	individual	but	the	realisation	of	an	unlimited	
narcissism,	which	amounts	to	the	totalisation	of	the	part.		
	
It	follows	that	Durkheim’s	notion	of	collective	consciousness	is	closer	to	Freud’s	
understanding	of	oceanic	consciousness	than	a	holistic	moment	of	encompassment.	
Both	collective	consciousness	and	oceanic	consciousness	amount	to	a	state	in	which	the	
part	experiences	undifferentiated	sameness	with	the	world	outside	of	itself.	However,	I	
note,	this	is	a	reversal	of	a	Dumontian	holistic	encompassment,	where	the	part	is	always	
already	encompassed	by	the	whole.	Instead,	the	part	flattens	out	any	hierarchical	
differentiation	and	attains	an	encompassment	over	the	whole,	where	the	absolute	moral	
value	of	the	part	becomes	the	encompassing	social-value	relation.	In	its	very	
relationality,	the	part	is	individualistic	and	totalising,	devouring	the	Other,	always	
already	moving	towards	individualistic	totality.	The	positive	community,	what	others	
might	call	oneness	is,	here,	a	ONE-ness,	a	totalised	part	in	total	unity	with	itself,	outside	
of	all	difference.	
	
76	Turner	(2013)	discusses	Herbert	Bayer’s	Diagram	of	360	Degrees	Field	of	Vision,	which	
was,	in	many	ways,	a	prototype	for	the	US	democratic	surrounds	(p.	89),	with	both	
works	drawing	together	multiple	sources	of	media	that	would	envelop	audiences	from	a	
multiplicity	of	perspectives.	For	Bayer,	it	was	thought	that	this	holistic	targeting	of	
audiences	would	produce	a	reintegration	of	the	modern	citizen’s	psyche,	which	Bayer	
believed	was	fractured	within	modernity.	For	the	Committee	of	National	Morale,	
multimedia	surrounds	would	be	used	to	fortify	citizens	against	fascist	sentiments,	while,	
at	the	same	time,	generating	a	democratic	personality	type.	The	idea	here	was	that	
multimedia	could	infiltrate	people’s	psyche	and	incubate	a	more	democratic	character.			
	
77	Importantly,	Kapferer	(2012)	notes	that	Turner’s	concept	of	communitas	is	in	fact	
more	applicable	to	modern	individualistic	societies	than	to	non-modern	tribal	societies	
(p.	163).	It	is	within	individualism	where	people	make	the	distinction	between	
	 188	
																																																																																																																																																														
stratification	and	difference	(structure)	and	an	ideal	state	of	equality	and	unbridled	
freedom	(anti-structure).	As	Kapferer	notes,	a	‘distinction	between	the	ideal	and	the	real	
is	central	to	the	ideological	consciousness’	of	modern	societies	(p.	163).	The	logic	goes	
like	this:	within	ordinary	reality	people	experience	everyday	forms	of	distinction	and	
difference	that	obscure	people’s	underlying	liberty	and	equality.	It	is	only	in	moments	
where	people	pull	away	from	social	orders	that	they	can	return	to	their	natural	and	
authentic	state	of	freedom	and	oneness.	As	we	have	discussed	above,	this	is	the	ideal	
form	of	sociality	within	individualism.	This	is	the	kind	of	sociality	that	people	within	
individualistic	societies	idealise.		
	
As	Kapferer	states,	the	communitas	of	tribal	society	‘is	of	an	entirely	different	order’	(p.	
164).	Within	these	societies	there	is	no	distinction	made	between	the	real	and	the	ideal.	
As	Kapferer	notes,	here,	communitas	‘is	the	reality	and	is	the	taken-for-granted	ground	
upon	which	the	real	is	constituted’	(p.	164).	Therefore,	it	requires	no	assertion	and	
contains	no	anti-structural	critique	of	social	order,	because	it	is	the	social	order.	It	
follows	then	that	within	states	of	communitas,	modern	individuals	are	not returning	to	a	
kind	of	universal	human	condition	that	connects	them	to	the	rest	of	humanity,	including	
non-modern	people.	Instead,	they	are	bringing	forth	the	ideal	form	of	sociality	within	
individualism,	which	is	specific	to	modernity	and	cannot	be	applied	to	non-modern	
contexts.	
	
78	I	take	this	phrase	retribalisation	of	course	from	Marshal	McLuhan	a	key	figure	for	the	
counterculture.	According	to	McLuhan,	electronic	media	brought	with	it	a	retribalisation	
process	in	which	people	were	able	to	connect	with	themselves	and	each	other	in	a	
decentralised	mode	of	tribal	existence,	which	other	forms	of	modern	media	such	as	the	
printing	press	had	obscured.	This	retribalisation	would	also	involve	a	reintegration	of	
the	modern	individual’s	senses,	which	the	printing	press	had	disintegrated	with	its	
emphasis	on	oral	perception.	McLuhan	was,	as	Turner	(2013)	notes,	a	key	figure	in	the	
emerging	Post-War	countercultural	techno-utopianism.	Further,	his	ideas	of	
retribalisation	and	the	global	village	can	still	be	found	in	much	of	the	bush	doof’s	
ideology	of	ecstatic	oneness	through	electronic	dance	music.				
	
79	Ambient	music,	in	many	ways,	is	about	duration	and	not	movement	of	time	through	
musical	spacing.	It	is,	as	Kramer	(1981)	notes,	detached	from	the	ordinary	musical	
‘motion	of	tones	in	a	melody,	motion	of	harmonies	toward	cadences,	rhythmic	and	
metric	motion,	and	dynamic	and	timbral	progression’	(p.	590).	Where	other	types	of	
music	utilise	these	forms	of	musical	movement,	ambient	music	utilises	stasis	through	
such	musical	techniques	as	droning	on	specific	tones.		
	
For	instance,	as	Eric	Tamm	(1989)	notes,	much	of	Brian	Eno’s	ambient	music	does	not	
necessarily	rest	on	root	tones	but	often	lingers	around	the	fifth	of	a	root	chord,	which	
‘prevents	the	total	sound-mass	from	sounding	too	“rooted,”	too	gravitationally	drawn	to	
or	stuck	around	a	tonic’	(p.	131).	This	creates	the	feeling	of	a	floating	stasis	that	is	not	
rooted	and	does	not	move	but,	instead,	simply	hovers,	gradually	immersing	the	listener	
in	its	world.			
	
Marcus	Maeder	(2014)	notes	that	in	European	music	the	drone	or	bordun	was,	until	
modern	times,	almost	never	used,	‘since	it	does	not	so	much	establish	a	narrative	
succession	of	sounds	but	rather	a	kind	of	sounding	state’	(p.	1658).	Maeder	notes	the	
bordun’s	use	in	classical	Indian	music	as	the	static	tonal	foundation	upon	which	solo	
instruments	improvise.	This	droning	has	been	adopted	within	much	new	age	and	
esoteric	music	production	(ibid).	Importantly,	Maeder	notes	the	drone’s	ability	to	
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‘suspend	the	listener’s	sense	of	time	and	to	give	the	impression	of	time	standing	still’	(p.	
1658).	For	Maeder,	it	is	this	quality	that	makes	the	use	of	drones	attractive	in	much	
sacred	or	meditative	music.	Within	ambient	music	the	drone	creates	a	consistent	and	
static	sonic	undertone,	a	‘tuned	sound	space’	as	Maeder	notes,	which	‘charges	the	room	
with	a	basic	energy	and	thus	the	room	becomes	different	from	everyday	spaces	or	
situations’	(p.	1658).	I	note	that	ambient	music	is	not	to	be	listened	to	but	heard.	In	
other	words,	ambient	music	is	not	to	be	embodied	through	bodily	movement	or	
emotion,	it	does	not	move	along	ordinary	musical	motions	(melody,	harmony,	rhythm,	
etc.).	Rather,	it	is	music	to	be	suspended	within,	bathed	and	immersed	in.		
	
80	Cybernetics	emerged	in	the	1940s	out	of	the	work	of	Norbert	Wiener.	For	Wiener,	
cybernetics	was	a	way	of	reimagining	human	agency	and	sociality	through	a	systems	
theory	based	on	control	through	high	levels	of	communication	and	feedback.	As	Turner	
(2013)	notes,	Wiener	contrasted	his	cybernetic	vision	with	the	totalitarian	holisms	of	
fascist	regimes	(p.	161).	Though	Wiener’s	human	beings	were	machine-like,	they	were	
not	the	automatons	of	fascism,	submitting	to	the	will	of	the	fascist	mass.	Rather,	
Wiener’s	cybernetic	humans	were	collaborative	and	cooperative	beings	who	thrived	off	
high	levels	of	democratic	(i.e.	egalitarian)	interaction	and	communication	(p.	161).	
Wiener’s	cybernetic	humans	were	in	many	ways	akin	to	the	democratic	personality	type	
of	the	democratic	surround.		
	
As	Turner	notes,	in	Wiener’s	(1950)	The	Human	Use	of	Human	Beings,	he	equates	
totalitarian	social	systems	with	ant	colonies,	noting	that:	
In	the	ant	community,	each	worker	performs	its	proper	functions.	There	is	a	separate	cast	of	
soldiers.	Certain	highly	specialised	individuals	perform	the	functions	of	king	and	queen.	If	man	
were	to	adopt	this	community	as	a	pattern,	you	would	live	in	a	Fascist	state,	in	which	ideally	each	
individual	is	conditioned	from	birth	for	his	proper	occupation…this	aspiration	of	the	Fascist	for	a	
human	state	based	on	the	model	of	the	ant	is	due	to	a	profound	misapprehension	both	of	the	
nature	of	the	ants	and	of	the	nature	of	man.	(Wiener	1950,	p.	60,	in	Turner	2013,	p.	162)	
	
Here,	Wiener	presents	totalitarianism	as	a	system	based	on	submission	and	dominance,	
which	in	his	work	he	contrasts	to	the	cybernetic	system	of	control	through	egalitarian	
communication,	collaboration	and	cooperation.	Wiener’s	cybernetic	theory	was	
developed	while	he	was	working	in	an	interdisciplinary	team	at	the	Massachusetts	
Institute	of	Technology	during	the	war	(Bale	1995,	p.	12).	Here,	he	worked	on	the	
mathematics	of	guidance	and	control	systems	for	anti-aircraft	weaponry.		
	
Wiener’s	cybernetic	system	can	be	characterised	as	holistic,	in	the	sense	that	the	whole	
system	is	greater	than	the	sum	of	its	parts	and	cannot	be	reduced	to	its	parts	without	
destroying	the	system,	also	the	system	is	self-regulating	and	able	to	stabilise	itself	
through	negative	feedback	loops,	responding	to	information	it	receives	and	feeding	this	
through	its	interactive	components	to	achieve	homeostasis	(Bale,	1992,	p.	2).	In	this	
process	the	system	is	also	able	to	modify	its	behaviour	on	the	basis	of	new	inputs	of	
information.	The	cybernetic	system	is,	therefore,	also	self-organising.	Further,	the	
cybernetic	system	must	be	understood	as	a	sub-whole	within	a	system	hierarchy,	which	
includes	a	wider	environment	that	acts	as	a	meta-system	of	which	the	cybernetic	system	
is	but	a	sub-whole	(ibid).	Thus,	the	cybernetic	system	is	directed	both	inward	(toward	
homeostasis	and	self-regulation)	and	outward	(toward	the	outer	environment	from	
which	it	receives	feedback	and	reorganises	itself).		
	
After	the	war	Wiener’s	cybernetics	theory	became	popular	and	adopted	by	a	multiplicity	
of	disciplines,	from	mathematics,	biophysics,	cognitive	science	and	the	social	sciences.		
	
	 190	
																																																																																																																																																														
81	Entrainment	research	cannot	be	disconnected	from	‘psychic	driving’	experiments	in	
which,	during	the	1950s	and	1960s,	psychiatric	patients	were	exposed	to	repeated	
audio	signals,	which	were	used	to	transform	their	personality	and	behaviour.	As	Mary	
De	Young	(2015)	notes,	many	of	these	patients	were	also	injected	with	various	truth	
serums	of	the	period,	such	as	LSD,	to	help	with	de-subjectifying	processes	that	the	
psychic	driving	was	said	to	achieve	(p.	276).	Again,	we	see	a	specific	assemblage	of	
psychoactive	drugs	and	music	emerging	inside	the	military-industrial	assemblage	of	the	
post-war	state,	which	would	also	appear	in	the	Acid	Tests	and	other	multimedia-drug	
experiments	of	the	psychedelic	sixties.			
	
82	It	is	not	the	EDM	alone	that	entrains	people.	Rather,	it	is	people’s	embodied	
engagements	with	the	EDM,	as	well	as	their	engagements	with	each	other	within	the	
EDM’s	milieu	that	allow	it	to	have	an	encompassing	relation	over	them.	This	relation	is	
supported	by	the	ritual	dynamics	of	the	dance	space	that	position	the	EDM	in	a	
structuring	relation	over	the	dancers.	
	
83	For	Kapferer	(2005;	2008),	the	corporate-state	is	a	new	political	assemblage	that	has	
emerged	in	relation	to	wider	processes	of	globalisation.	Rather	than	seeing	globalisation	
as	subversive	of	the	nation	state,	Kapferer	sees	the	contemporary	state	as	increasingly	
taking	on	a	new	formation	within	these	seemingly	subversive	globalising	processes	
(Kapferer	2008,	p.	2).	For	Kapferer,	this	is	a	new	political-economic	formation	that	is	
able	to	act	through	the	state,	with	state-like	effects,	but	without	the	traditional	
obligations	and	territorially	defined	restrictions	of	the	nation	state.	Through	the	
corporate	state,	corporate	and	oligarchic	orders	are	to	transcend	state	constraints	while,	
at	the	same	time,	possessing	state	apparatuses.	Thus,	they	are	able	to	pursue	corporate	
interests	through	the	state’s	political	and	bureaucratic	structures	(p.	2).	Internal	to	this	
corporate	state	assemblage,	the	nation	state	has	become	a	complicit	instrument	of	these	
corporate	orders.	The	corporate	state,	through	its	possession	of	the	nation	state,	is	given	
complete	access	to	populations	through	processes	such	as	the	privatisation	of	public-
state	programs	and	institutions.	The	state	is	able	to	sell	of	its	social	contract	with	its	civil	
society,	allowing	corporate	forces	unrestricted	access.	As	Kapferer	notes,	the	
privatisation	of	public-state	programs	not	only	allows	capital’s	expansion,	but	it	also	
increases	the	indebtedness	of	populations,	which	in	itself	becomes	a	major	form	of	
political	and	social	control	(p.	9).	The	citizen	of	the	corporate	state	becomes	what	Silvia	
Swinden	(2013)	calls	Homo	Creditensis;	man	in	debt,	chained	to	credit,	stuck	in	a	social	
world	that	she	or	he	has	no	personal	or	collective	ownership	over.		
	
The	structural	adjustment	of	civil	society	and	its	social	world	leads	to	what	Kapferer	
(2008)	calls	an	economisation	of	the	human	being,	where	the	human	being	(as	a	
fundamentally	social	being)	is	reimagined	as	an	economic	being	(p.	2).	Where	in	Karl	
Polanyi’s	(1944)	The	Great	Transformation,	the	economic	category	detached	from	the	
social	whole,	today	we	are	witnessing	a	further	movement,	which	Kapferer	sees	as	a	
reattachment	of	the	economic	back	into	the	social.	But,	more	than	a	simple	
reattachment,	this	is,	instead,	a	penetration	of	the	social	by	the	economic,	where	the	
economic	is	able	to	become	the	very	conditions	under	which	the	social	is	able	to	
reproduce	itself.	Here,	the	boundaries	between	state	and	corporate	interests,	as	well	as	
civil	society	and	capital	are	torn	down	and	the	social	becomes	absorbed	by	the	
economic.	
	
As	the	economic	is	given	increased	determining	power	over	the	social,	we	are	
witnessing	the	re-emergence	of	a	kind	of	modernist-economistic	thinking,	which	is	
presented	as	a	radical	departure	from	the	very	modernist	problematics	it	resurrects.	As	
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the	nation-state	is	accosted	by	the	corporate-state	assemblage,	a	new	egalitarian	
ideology	is	surfacing,	one	that	emphasises	the	essential	divisibility	and	fluidity	of	human	
beings	and	their	social	worlds.	This	is,	of	course,	essential	for	a	liquefied	corporate-state	
assemblage	that	is	able	to	co-opt	the	increased	liquidity	of	civil	society	for	its	own	gain.	
	
84	Kapferer	(2003)	notes	that	this	type	of	academic	complicity	with	corporate	orders	is	
symptomatic	of	our	post-democratic	and	post-political	era,	which	has	witnessed	the	
‘structural	adjustment	of	universities	around	the	world,	and	their	transformation	into	
second	rate	business	enterprises’	(p.	146).	Here,	as	Kapferer	notes,	universities,	like	the	
corporate	consultants	they	are	producing,	stress	a	transdisciplinary	hybridity	and	
fluidity	(ibid).		
	
85	Marshall	Sahlins	(1976)	has	critiqued	sociobiology	and	its	continual	reduction	of	the	
interactions	between	biological	phenomena	to	a	‘theory	of	social	action	characteristic	of	
the	competitive	marketplace’	(p.	xiv).	).	From	the	idea	of	differential	reproduction	
dependent	on	chance	genetic	and	environmental	changes,	natural	selection	is	
transformed	into	a	process	of	economistic	maximisation	of	individual	genotypes	(p.	xiv).	
What	we	find	here	is	natural	selection	reduced	to	the	economistic	exploitation	of	one	
organism	over	another	in	the	interest	of	an	egotistical	genetic	fitness.	Like	Mandeville’s	
bees,	we	find	economic	ideology	applied	to	the	animal	kingdom.	Here,	the	social	world	
of	animals	becomes	subject	to	an	economisation,	with	this	economistic	understanding	of	
both	human	and	non-human	sociality	becoming	naturalised.	The	irony	here,	of	course,	is	
that	the	non-human	has	their	sociality	re-presented	in	the	form	of	a	thoroughly	non-
social	being	(the	individual	–	an	economic	category).			
	
86	Walter	Benjamin	(1968)	says	something	similar	of	modern	cinema:	
Our	taverns	and	our	metropolitan	streets,	our	offices	and	furnished	rooms,	our	railroad	stations	
and	our	factories	appeared	to	have	us	locked	up	hopelessly.	Then	came	the	film	and	burst	this	
prison-world	asunder	by	the	dynamite	of	the	tenth	of	a	second,	so	that	now,	in	the	midst	of	its	
far-flung	ruins	and	debris,	we	calmly	and	adventurously	go	travelling.	With	the	close-up,	space	
expands;	with	slow	motion,	movement	is	extended.	The	enlargement	of	a	snapshot	does	not	
simply	render	more	precise	what	in	any	case	was	visible,	though	unclear:	it	reveals	entirely	new	
structural	formations	of	the	subject.	So,	too,	slow	motion	not	only	presents	familiar	qualities	of	
movement	but	reveals	in	them	entirely	unknown	ones….a	different	nature	opens	itself	to	the	
camera	than	opens	to	the	naked	eye	–	if	only	because	an	unconsciously	penetrated	space	is	
substituted	for	a	space	consciously	explored	by	man….Here	the	camera	intervenes	with	the	
resources	of	its	lowerings	and	liftings,	its	interruptions	and	isolations,	its	extensions	and	
accelerations,	its	enlargements	and	reductions.	(pp.	236-237).		
	
Like	the	EDM,	the	modern	cinema	allows	people	to	travel	and	experience	new	
perceptive	states	in	a	world	in	which	free	and	open	movement	has	been	stultified.		
	
87	The	aesthetic	dominance	found	at	the	bush	doof	cannot	be	disconnected	from	widely	
reported	forms	of	torture	used	by,	predominantly,	Western	governments	in	the	ongoing	
War	on	Terror,	such	as	those	that	use	forms	of	sonic	dominance	or	what	Goodman	
(2010)	has	called	sonic	warfare.	Friedson	(2017)	who	has	published	widely	on	African	
trance	rituals	has	recently	discussed	the	US	governments’	use	of	enhanced	interrogation	
techniques,	such	as	the	non-stop	blasting	of	heavy	metal	music	at	detainees.	These	
coercive	forms	of	sonic	dominance	aim	to	disintegrate	the	victim’s	very	subjectivity	and	
sense	of	being-in-the-world,	reducing	them	to	a	radical	immanence	completely	
dominated	by	high	volume	sound.		
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Friedson	contrasts	this	to	trance	rituals	that	use	aesthetic	forms	in	a	similar	dominating	
or	encompassing	way	in	which	people’s	very	subjectivity	is	decentred	and	given	over	to	
the	aesthetic	world	being	unfolded.	Friedson	notes	that	in	these	instances	to	be	totally	in	
music	or	to	become	the	music	is,	at	the	same	time,	to	be	possessed	by	the	God,	whom	
people	seek	a	relationship	with	through	the	aesthetic	forms.	In	these	experiences	people	
become	the	music	and	are	brought	into	a	state	that	Friedson	describes	as	‘being-away’	
and	taken	up	fully	by	the	aesthetic	form.	This	is	always	also	a	relationship	with	the	Gods	
who	appear	through	the	union	created	between	participant	and	aesthetic	form.	In	
contrast,	sonic	torture	aims	at	decentring	the	subject	into	a	condition	of	radical	
immanence,	a	perpetual	being-there	in	which	the	victim	is	withheld	from	all	
transcendent	or	intentional	flights	outside	of	themselves,	suspended	completely	in-the-
world,	a	world	completely	dominated	by	sound.	In	the	trance	state,	through	the	
aesthetic,	people	are	seized	completely	by	the	power	of	the	Gods.	In	the	torture	room	
people	are	seized	by	the	complete	bio-power	of	the	modern	state.		
	
In	many	ways	Friedson’s	analysis	is	similar	to	Elaine	Scarry’s	(1985)	understanding	of	
torture	as	an	act	of	unmaking	the	world	through	physical	pain.	For	Scarry,	physical	pain,	
unlike	other	states	of	consciousness,	has	no	referential	content.	As	Scarry	notes,	it	is	‘not	
of	or	for	anything’,	but	is	deprived	of	all	worldly	intentionality.	In	pain,	the	subject	of	the	
world	is	unmade,	submerged	within	the	pure	experiencing	of	the	pain	itself.	In	torture	
the	victim’s	suffering	is	made	into	a	grotesque	spectacle	of	power.	Here,	the	victim’s	
world	is	reduced	to	the	ever-increasing	experience	of	physical	pain	in	the	torture	room.	
This	becomes	the	site	at	which	the	victim’s	world	is	disintegrated	and	consumed	by	the	
overwhelming	immanence	of	pain.	The	victim	cannot	fly	off	into	ecstatic	transcendence	
but	is	brought	back,	again	and	again,	to	the	felt-experience	of	pain.	Scarry	notes	that	
both	the	infliction	of	pain	and	the	interrogation	of	the	victim	that	occur	side	by	side	in	
torture	work	to	rid	the	victim	of	a	world,	with	the	latter	used	to	make	the	victim	
responsible	and	the	cause	of	his/her	loss	of	self	and	world	(p.	35).	The	victim’s	
increasing	absence	of	world	coincides	with	the	expansion	of	the	torturer’s	world,	which	
exudes	agency	and	is	freed	from	the	strict	reduction	of	the	world	to	sentience	(as	pain)	
that	the	victim	experiences	(p.	37).	Through	various	physical	acts	and	words	the	
torturer	exaggerates	their	world,	its	spaciousness	and	expansiveness,	while	dramatising	
the	disintegration	of	the	world	and	the	obliteration	of	consciousness	that	is	being	
experienced	by	the	victim	(ibid).	The	torture	victim	dwells	within	this	de-worlded	state.	
This	is	a	state	completely	outside	of	the	world,	a	state	akin	to	homo	sacer,	which	as	
Agamben	(1998)	notes	is	an	ever-present	potentiality	of	the	modern	bio-political	state.		
	
Just	like	the	1960s	Acid	Tests	were,	in	many	ways,	the	other	side	of	the	Cold	War	state-
driven	psychedelic	experiments	upon	citizens	(i.e.	Project	Artichoke	or	MK	Ultra),	the	
aesthetic	world	of	the	doof	(completely	dominated	by	multimedia	surrounds)	is	
intimately	connected	to	the	non-world	of	the	modern	torture	room.		
	
88	Nicholas	Cage	is	a	popular	figure	on	doof	sticks.	I	have	also	seen	his	face	photo-
shopped	onto	the	Mona	Lisa.	
	
89	There	is	an	infamous	video	circling	through	online	doof	groups	of	a	police	officer	
breaking	out	into	ecstatic	dance	at	a	doof.	For	many	doofers	this	is	a	moment	in	which	a	
figure	of	authority,	someone	uptight	and	rigidly	controlling	as	well	as	controlled	by	an	
authoritative	system	has	broken	free	and	is	expressly	themselves	freely,	as	well	as	
joining	the	crowd	and	becoming	a	part	of	the	egalitarian	doof	community.	This	is	not	so	
much	a	ridiculing	of	the	police	officer	but	a	debasement	of	the	police	order	in	general,	a	
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bringing	down	to	earth	of	the	police,	where	the	officer	becomes	one	of	us,	an	integrated	
part	of	the	egalitarian	community.		
	
Following	an	egalitarian	logic,	the	police	are	seen	to	embody	egalitarian	fears	of	
hierarchy	(the	individualistic	type,	i.e.	stratification).	The	police	come	from	an	artificial	
social	order	that	obscures	the	fundamental	sameness	and	equality	in	nature	of	all	
individuals.	I	have	recently	seen	a	meme	on	an	online	doof	page	where	undercover	
festival	police	are	shown	wearing	goofy	and	unstylish	clothing,	whilst	trying	to	act	cool	
and	fit	in.	The	photo	is	accompanied	by	a	cartoon	speech	bubble	where	one	of	the	
undercover	police	officers	is	trying	to	obtain	some	illicit	drugs	off	other	attendees	but	in	
a	manner	that	is	not	cool,	using	the	wrong	words	for	the	substances	or	words	that	are	no	
longer	used	by	young	people.	The	police	officers	are,	thus,	presented	as	emblematic	of	a	
social	order	that	is	inauthentic	and	out	of	touch.		
	
90	The	Joe	Rogan	memes	are	generally	taken	from	the	popular	Instagram	account	
floatuniverse,	which	produces	daily	Joe	Rogan	memes	about	his	constant	references	to	
the	drug	DMT	or	his	keen	interest	in	sensory	deprivation	tanks	and	other	kinds	of	
psychedelic	research.	Most	memes	will	have	a	photo	of	Rogan	in	them	with	the	phrase	
“That’s	crazy,	man…Have	you	ever	done	DMT?”	printed	somewhere.	The	in-joke	with	
these	memes	is	that	Rogan	will	have	all	amounts	of	guests	on	his	pod-casts	but	will	
continually	reduce	all	conservations	to	either	float	tanks	or	DMT.	
	
91	For	Marc	Augé	(1995)	non-place	is	a	product	of	globalising	processes,	where	place	is	
captured	by	the	free	market	and	transformed	into	a	globalised	version	of	itself.	Non-
place	caters	not	to	the	residents	of	a	place	but	to	the	globetrotting	visitors	and	tourists	
who	pass	through	it.	Hence,	when	one	drives	through	rural	towns	they	encounter	a	
mismatched	network	of	petrol	stations,	drive-through	coffee	shops,	antique	stores,	
opportunity	shops,	public	toilets,	museums	and	war	memorials.	The	petrol	stations	and	
coffee	shops	give	the	traveller	the	fuel	(petroleum	and	caffeine)	to	keep	on	moving	
through	non-place	and	the	antique	stores	and	historical	monuments	give	the	non-place	
a	sense	of	ersatz	history	and	place.	
	
92	Inspired	by	the	architectural	ideas	of	Buckminster	Fuller	(specifically	his	geodesic	
domes)	and	the	crystalline	designs	of	Steve	Baer,	the	residents	of	Drop	City	built	their	
own	domes	and	zonohedra	homes	that	they	called	‘droppings’	(Sadler	2006,	p.	7).	Drop	
City	became	known	as	a	place	where	people	could	come	to	‘drop	out’	from	the	world	and	
live	an	alternative	lifestyle	outside	of	regular	society.	The	‘droppers’	built	their	new	
society	on	the	scrapheap	of	modernity,	using	salvaged	materials,	such	as	chopped-up	car	
tops	and	recycled	timber	from	a	nearby	lumberyard.	In	his	book	Droppers,	Mark	
Matthews	(2012)	quotes	one	of	the	original	Drop	City	founders	Eugene	Victor	Debs	
Bernofsky	talking	about	the	establishment	of	Drop	City:		
	
In	1965,	our	idea	was	to	let	humanity	evolve	through	a	process	of	satisfying	wholesome	creative	
drives.	Then	we	would	have	a	world	of	peace	and	fulfilment.	It	was	all	done	in	the	context	of	the	
ugly	Vietnam	War	where	blood	was	being	shed	on	both	sides	for	no	reason...	We	wanted	to	
counterbalance	all	the	chaos	around	us	and	demonstrate	that	we	could	build	another	type	of	life.	
(Matthews	2012)		
	
The	word	drop	had	two	specific	meanings	in	the	1960s.	First,	it	meant	ingesting	LSD,	
dropping	acid	was	the	standard	argot	for	that.	In	his	infamous	speech	at	Golden	Gate	
Park	in	1967,	Dr.	Timothy	Leary	had	called	on	the	youth	of	the	world	to	“Turn	on,	Tune	
in,	Drop	out”.		Second,	many	hippies	saw	themselves	as	dropouts	from	a	decaying	
society,	an	alienated	youth	who	were	going	to	build	their	own	culture	from	the	ground	
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up	
	
Though,	as	Bernofsky	states,	for	the	Droppers	the	word	drop	came	from	a	desire	to	
shock	society	by	indicating	that	they	people	who	drop	things	here	and	there,	thereafter	
alluding	to	the	droppings	(faeces)	that	animals	produce	(p.	97).		
	
Drop	City	represents	the	point	at	which	a	new	type	of	commune	building	had	
definitively	arrived.	It	was	defiantly	outrageous,	proclaiming	itself	a	whole	new	
civilisation,	its	members	rejecting	paid	employment	and	creating	wildly	original	
architecture.	It	pioneered	what	soon	became	a	widespread	hippie	love	of	integrated	
arts,	creating	multimedia	extravaganzas,	using	colour	profusely,	employing	trash	as	
source	material,	and	blending	art	with	everyday	life	(Matthews	2010,	pp.	74-75).		
	
However,	by	the	early	1970s	Drop	City	ceased	to	resemble	much	of	anything	the	
founders	had	envisioned	and	participated	in.	Motorcycle	gangs	and	drug	peddlers	had	
moved	in	to	the	community	and	many	of	the	founders	had	moved	on	to	create	other	
communes,	leaving	Drop	City	in	dereliction.		
	
By	1973,	the	last	residents	locked	and	nailed	shut	the	buildings	and	moved	out	of	the	
community,	posting	“Keep	Out”	signs	around	the	area	(p.	39).	The	site	is	now	a	disused	
truck-repair	facility,	with	all	of	the	original	domes	now	demolished.		
	
93	Buckminster	Fuller’s	geodesic	domes	are	today	important	symbols	of	the	
counterculture’s	communalist	utopianism.	However,	as	Turner	(2013)	discusses,	
Fuller’s	domes	were	also	incorporated	into	the	military-industrial	complex	of	the	Cold	
War	era,	with	the	domes	appearing	at	many	World’s	Fairs	as	propaganda	surrounds.		
	
Here,	as	Turner	notes,	the	dome	became	a	model	for	America	itself:		
Its	roundness	hinted	at	the	roundness	of	the	globe	and	the	universality	of	American	ideals.	The	
openness	of	the	space	it	enclosed	suggested	the	wide-open	vistas	of	the	American	landscape	and	
the	American	technological	future.	(Turner	2013,	pp.	221-222)	
	
94	Of	course,	the	majority	of	these	youth	movements	were	co-opted	by	National	
Socialism.	However,	initially	they	were	their	own	separate	movements.	Here,	I	am	
referring	to	the	German	Lebensreform	(life	reform)	movement.	This	movement	arose	in	
the	late	nineteenth	century	in	Germany	and	Switzerland	and	was	interested	in	many	
proto-hippie	activities,	such	as	ecology,	organic	foods,	alternative	medicine,	abstention	
from	alcohol,	tabacco,	drugs	and	vaccines,	nudism,	a	naturalistic	spirituality	as	well	as	
sexual	liberation.	This	was	seen	as	a	form	of	renunciation	from	the	social	conservatism	
of	the	Kaiser	Reich.	It	shared	many	of	the	same	ideals	and	practices	as	the	early	German	
scouting	groups,	such	as	Der	Wandervogel	(see	Braungart	1989;	Gillis	1981;	Williams	
2007)	that	was	interested	in	a	rejection	of	urbanisation	and	a	back-to-nature	lifestyle,	
stressing	Germany’s	Teutonic	roots.	They	would	go	out	into	the	German	wilderness	and	
squat	in	old	castles	and	abandoned	buildings,	calling	their	squats	nests.		
	
These	Volkisch	movements	would	eventually	be	absorbed	by	the	Hitler	Youth	
movement,	but	before	this	time	many	of	these	Lebensreform	members	would	find	their	
way	to	America.	One	such	member	was	Eden	Ahbez,	who	wrote	the	song	‘Nature	Boy’,	
which	was	recorded	by	Nat	King	Cole	in	1947	(Behrens	2002).	Another	was	Gypsy	
Boots,	who	was	a	pioneer	of	mainstream	alternative	lifestyles,	such	as	yoga	and	health	
food.	Boots	was	a	part	of	the	Summer	of	Love	and	was	a	paid	performer	at	many	of	the	
major	hippie	music	festivals,	such	as	Monterey	and	Newport	Pop.	Thus,	within	the	
American	counter	culture	existed	a	kind	of	German	back-to-nature	romanticism	and	
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renunciation	that	would	heavily	influence	the	counter	culture’s	ideals	and	practices.	The	
German	Volkswagen	Kombi	would	become	the	vehicle	of	choice	for	the	Summer	of	Love,	
with	its	stark	exterior	often	coated	in	psychedelic	symbols	and	aphorisms.	It	is	also	no	
coincidence	that	Fidus’	1934	mural	sketch	Autumn	would	feature	the	symbol	that	would	
eventually	be	taken	up	by	the	American	hippies	as	their	peace	symbol	(Issitt	2009).	Both	
the	Lebensreform	and	the	hippie	movement	shared	the	belief	that	the	real	and	authentic	
people	existed	in	nature,	outside	of	modernity	and	urbanisation.	Therefore,	it	was	only	
through	a	return	to	nature	that	the	people	could	return	to	a	more	authentic	and	
egalitarian	lifestyle.	The	Volkswagen	(the	people’s	car)	was,	thus,	the	perfect	means	of	
reaching	this	egalitarian	state	of	nature	(Rieger	2013).		
	
95	In	many	ways	this	is	similar	to	a	mythic	time,	the	type	of	which	Eliade	(2018)	
described	in	The	Myth	of	the	Eternal	Return.	This	is	a	mythical	time	outside	profane	time.	
It	does	not	move	forward	in	linear	processions	but	rather	is	an	eternal	state	that	can	be	
returned	to	at	any	moment	through	ritual.	For	bush	doof	regulars	the	doof	can	allow	
access	to	such	a	time	outside	the	humdrum	of	secular	life,	a	time	that	they	can	return	to	
each	year.	This	is	a	mythic	state	tied	to	egalitarian	ideology	–	a	state	in	which	egalitarian	
values	are	reaffirmed.		
	
96	Bruce	Kapferer	and	Barry	Morris	(2003)	situate	Pauline	Hanson’s	One	Nation	party	
within	an	Australian	egalitarianism	of	the	state	as	well	as	emergent	exclusionary	
practices	of	neoliberal	governance.		
	
97	The	other	side	of	the	primitiveness	of	Indigenous	Australians	is	the	fundamental	
primitiveness	of	the	Australian	nation	itself,	spanning	less	than	300	years.	
	
98	My	account	of	the	bush	doof	as	a	test-site	shares	many	similarities	with	Gaillot	&	
Nancy’s	(1998)	account	of	techno	as	‘an	artistic	and	political	laboratory	of	the	present’.	
However,	I	note	that	my	account	presents	the	doof	as	a	virtual	singularity	that	is,	in	
many	ways,	discontinuous	with	conditions	outside	of	its	specific	milieu.	In	contrast,	
Gaillot	&	Nancy	seek	to	show	how	techno	not	only	reflects	an	existing	techno-social	
condition	but	also	intimates	a	return	of	a	universal	being-with-others	through	bodily	
togetherness.	This	is	similar	to	other	accounts	of	electronic	dance	music	parties	that	
reduce	them	to	a	return	of	community	within	modernity,	often	adopting	anthropological	
terms	such	as	communitas	or	liminality.	I	note	that	though	the	bush	doof	is	often	
presented	as	such,	it	does	not	represent	such	a	return	to	the	body	or	return	of	
community/togetherness.	Rather,	my	notion	of	a	test-site	draws	attention	to	the	ways	in	
which	the	doof	is	able	to	experiment	with	the	very	dynamics	of	reality	itself,	potentially	
recreating	or	regenerating	it.			
	
99	Here,	I	am	thinking	of	the	recent	assemblage	(DeLanda	2013),	post-human	(Hayles	
1999),	cyborg	(Haraway	1991)	and	dividual	(Marriot	1976;	Strathern	1988)	theories,	
which,	as	Kapferer	(2014)	has	noted	are	complicit	with	emerging	economic	ideologies	
(see	also	Boltanski	&	Chiapello	2005).		
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